Vidhyayana - ISSN 2454-8596

(R / An International Multidisciplinary Peer-Reviewed E-Journal
o—— www.vidhyayanaejournal.org
Indexed in: Crossref, ROAD & Google Scholar

11

Nature’s Trinity Expressions and the Trinity of the Human as Expressed in

the Bhagavad Gita

M.S. Rajani Kanth

Assistant Professor, Shri Gnanambica Degree College (A), Madanapalle

rajanikanthms@gmail.com

P. Gurumurthy

Sanskrit Scholar, Soham Ashram, Haridwar

bgmguru2014@gmail.com

Punugu Srikanth
Yoga Scholar, Indian Railways, Tirupati

sripunugu@gmail.com

Abstract

This paper examines how human experience, inner discipline (Understanding of the
self), and cosmic order operate as a natural unity rather than as separate philosophical
compartments. The study is grounded in Para Vidya, where the trinity is understood as deha
(bodily self), jiva (conceptual self), and paramathma (the actual self), not as three independent

possessions but as expressions of awareness operating at different levels.
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In contemporary usage, especially through English expressions and borrowed
philosophical frameworks, the trinity is commonly interpreted as body, mind, and soul. This

99 ¢¢

interpretation has gradually shaped a habitual mode of speech “my body,” “my mind,” “my soul”
and everyday phrases such as “may his soul rest in peace.” While linguistically convenient,
this manner of expression introduces a subtle but serious ambiguity. When body, mind, and
soul are all treated as possessions, the fundamental question of identity remains unresolved:
who is the “I” that claims them? This paper identifies this linguistic and conceptual habit as a

major source of confusion in modern self-understanding.

The point of departure for this inquiry is a pivotal moment in the Bhagavad Gita, where
Bhagavan Vyasa records the first words spoken by Sri Krishna to Arjuna in verse 2.2 of
Sankhya Yoga “kutastva kashmalam idam.” This statement reveals that Arjuna’s crisis does not
arise from lack of courage, but from a disturbance in self-understanding. This insight becomes
the interpretive key to the paper: when a person stands at an incorrect level of self-awareness,

clarity in action, duty, and decision-making is naturally lost.

From a nature-rooted reading of Sanatana Dharma, the paper examines three levels of
human identity: the body-centred individual, the reflective jiva-centric individual, and the
contemplative awareness of atma, the self-centric. These levels represent a natural progression
of maturity as lived and articulated within Sanatana Dharma’s nature-aligned epistemology, not
as abstract or comparative categories. Across these traditions, triputi (three-layered
architecture) emerges as a universal pattern, finding its most practical and refined articulation

in the Bhagavad Gita, where the self is not something one has, but what one is.

Keywords: Indian Knowledge Systems (IKS), human values, Nature (Prakruti), Sanatana

Dharma, Hindu, Bhagavad Gita.
Introduction

A clear understanding of human life and action depends upon a correct perception of
one’s own existence. Much of the confusion seen in ethical decision-making, self-sustaining

practice, and philosophical interpretation arises not from lack of effort or intention, but from
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standing at an incorrect level of self-awareness. When identity itself is unclear, clarity in

thought, action, and purpose is naturally disturbed.

From a nature-rooted perspective of Sanatana Dharma, human existence is not a
single-layered phenomenon. It unfolds through interrelated levels that include the physical
body (sarira), the experiencing individuality (jiva), and the deeper conscious presence referred
to as the actual self (atman or Parabrahman). These are neither separate compartments nor
independently owned entities. Rather, they represent different expressions of awareness
through which life is lived and understood. Direct reflection on lived experience reveals that
while the body functions through physical processes and sensations, experiences such as
happiness, sorrow, honour, fear, or fulfilment arise at subtler levels and cannot be reduced to

bodily mechanisms alone.

Modern habits of language and thought, particularly those shaped through English
expressions and borrowed colonial philosophical frameworks, often obscure this layered

99 <c

structure of human existence. Common expressions such as “my body,” “my mind,” and “my
soul,” or phrases like “may his soul rest in peace,” “he has a pure soul,” appear harmless but
subtly reinforce the assumption that all aspects of existence are possessions of an undefined
“I.” This gives rise to a fundamental yet rarely examined question: if the body, mind, and even
the soul are objects possessed, then who or what is the possessor? When this question remains
unresolved, self-understanding becomes fragmented, and self-inquiry loses clarity and
precision. This confusion is not unique to modern times. The same existential disturbance is
evident in the questioning of Gautama Buddha, where inquiry repeatedly turns toward the
problem of mistaken identity and attachment to form, sensation, and mental constructs (Kanth,
2025b). The same pattern can be seen among the followers of Vrishabha Deva, an enlightened
guru who delivered the Vrishabha Gita. Over time, these followers established a separate
matham, which came to be known as Jainism. Though these are politically or with colonial
secularism said as that took birth from Hindu Sanathana Dharma, these are not sustainable
practices for all, as they are not in line with nature. A similar disturbance is seen in Arjuna’s

crisis in the Bhagavad Gita, where emotional collapse arises not from lack of courage, but from

a misalignment in self-understanding. Across these traditions, the core issue remains the same:
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when the sense of “I” is not clearly located, human thought, conduct, and pursuit of knowledge

of self naturally fall into confusion.

This paper approaches the problem through alignment with nature, where the trinity is
understood not as body—mind—soul, but as the body, the jiva, and the self. The inquiry is
anchored in the Bhagavad Gita, with particular attention to the opening instruction given by
Sri Krishna to Arjuna, as recorded by Bhagavan Vyasa. This moment serves as a diagnostic
entry point, revealing how disturbance in self-understanding manifests as confusion in action

and judgment.

By establishing an experiential and philosophical foundation grounded in nature and
lived awareness, this introduction sets the stage for a deeper examination of the Gita’s
teachings. The sections that follow examine how misalignment at the level of body, jiva, and
self leads to specific consequences, and how restoration of proper self-understanding becomes

the basis for harmony, clarity, and mature human living.
Literature Review

aryah sishtah sajjanah sadhuh

Aryah — a noble person

shishtah — cultured, disciplined, refined in conduct
Sajjanah — a good and respectable person

sadhuh — righteous, morally upright (Amarasimha, n.d.).

The first words spoken by Sri Krishna in the Gita as recorded by Veda Vyasa are:

paal HRAG fIoH FHURYTH |

C C o C
STATIGTHIGY D [[dDIHYA I

kutas tva kashmalam idam vishame samupasthitam

anarya-jushtam asvargyam akirti-karam Arjuna
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Arjuna, from where has this confusion come to you at such a critical moment? This attitude is
not befitting a noble person. It does not lead to any higher good and will only bring you

dishonour (Bhagavad Gita 2.2).

Sri Krishna declares there are two types of people in Srushti:

b ST fefaer s
RT Yol GO |
AR TS

HHAF I

Loke ’smin dvividha nishtha
pura prokta mayanagha |
jnana-yogena sankhyanam

karma-yogena yoginam ||

In this world, O Arjuna, a twofold discipline was taught by Me earlier: the path of jnana yoga
for those who follow the Sankhya matha (Nivruthi Marga), and the path of action for those
engaged in disciplined practice (Pravruthi Marga) (Bhagavad Gita 3.3).

Sri Krishna declares I am non-doer:
ATavd [T gy
TOHHGUTTRT: |
T HARAMN Hi

fagadmaRayd |

chaturvarnyam maya srishtam
guna karma vibhagashah |
tasya kartaram api mam

viddhy akartaram avyayam ||
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The fourfold Varna system was created by me, the Self, classified according to guna and karma
of previous life’s vibrations. Although I am the creator of this system, know me as the non-

doer, eternal and unchanging (Bhagavad Gita 4.13).

Sri Krishna declares that the self is pure:

{Had AfFTHTTH

A= ATAEST: |
TR HIGHST=dl
AHTSTHIRHH 1l (7-24)

avyaktam vyaktim apannam
manyante mam abuddhayah |
param bhavam ajananto

mam avyayam anuttamam ||

Those who lack understanding think that I, who am unmanifest, have become manifest. They
do not know the higher nature of the Self, which is supreme and imperishable (Bhagavad Gita
7.24).

1 daftg ad
SRTG [T |

AT FaYd
9 918 ISaarRd: 1l (9-4)

Maya tatam idam sarvam
jagad avyakta-murtina |
mat-sthani sarva-bhutani

na chaham teshu avasthitah ||

This entire universe is pervaded by the Self in its unmanifest form. All beings exist in the Self,

yet it is not confined within them (Bhagavad Gita 9.4).
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ST AT orETq
RATHE™IHAEY: |
IR B

9 A T ferd 1 (13-31)

anaditvan nirgunatvat
paramatma ayam avyayah |
sharira-stho 'pi kaunteya

na karoti na lipyate ||

Because the supreme Self is beginningless and beyond the gunas, it is imperishable. Even
though present in the body, O Kaunteya, it neither acts nor is affected by actions (Bhagavad
Gita 13.31).

HTETRI HYGHTN Ao faaad: |
TR °d Uepfa Mgt 3 |

moghasha mogha-karmano mogha-jnana vichetasah

rakshasim asurim chaiva prakritim mohinim shritah

When perception is clouded by moha, one develops fruitless expectations, through which

engagement with sense-objects leads to bondage at the experiential level (Bhagavad Gita 9.12).

TRTER A Ut T U fernt3ra: |
U= IT-H-19] JTedT YT HeaaH ||

Mahatmanas tu mam partha daivim prakritim ashrithah

bhajanty ananya-manaso jnatva bhutadim avyayam

In contrast, Sri Krishna describes the mahatma as one who abides in daivi prakriti. With this
transformation of drishti, engagement with the world continues, yet it no longer binds the

experiencer (Bhagavad Gita 9.13).
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TGRS I=N AU
foreat ReEred s A |
T e qia
BIEREIER R EE

Tasmat tvam uttishtha yasho labhasva
Jitva shatrun bhunkshva rajyam samriddham |
Mayaivaite nihatah purvam eva

Nimitta-matram bhava savya-sachin ||

The last line indicates that one is merely a nimitta-matra—an instrument in the divine process

(Bhagavad Gita 11.33).
It Iorad gfd
TOT: Yepfawar: |
[GEPISENCI!
38 fememaH |

sattvam rajas tama iti
gunah prakriti-sambhavah |
nibadhnanti maha-baho

dehe dehinam avyayam ||

Sattva, rajas, and tamas—these qualities born of prakriti—bind the embodied being within the

body (Bhagavad Gita 14.5).

LEIRERREINES
T TIGRIRT: |
ERICEIFEIEIN
99 Ay fa=rd i

Volume 11, Special Issue 3, June 2026
International Virtual Conference on “Reimagining Higher Education in 21st Century: An Page No. 182
Inclusive Way Towards Viksit Bharat via NEP 2020 and IKS”




Vidhyayana - ISSN 2454-8596

An International Multidisciplinary Peer-Reviewed E-Journal
www.vidhyayanaejournal.org
Indexed in: Crossref, ROAD & Google Scholar

pravrittim cha nivrittim cha
Jjana na vidur asurah |
na shaucham napi chacharo

na satyam teshu vidyate ||

Asuric-minded people often struggle to understand what should be done and what should be

avoided (Bhagavad Gita 16.7).

In Sanskrit, the letter “N” signifies negation. When “ma” ceases, the state is called Mauna.

Such a practitioner is referred to as a Muni (Kanth, 2025a).

Based on Poorva Samskara, some practice Soham with the body and some with vyakthithva.

Once Soham settles aham within jiva, no new samskara is created (Kanth, 2025d).

They continue to live in bodies to guide others. As such, “One who cooks again after satisfying

hunger always cooks for others” (Kanth, 2025d, p. 7).

2

On another occasion, it was asked, “When Gowthama meditated, he saw sunya (nothingness).

The Guru responded, “What about the one who was seeing?” (Kanth, 2025d, p. 7).
If the jiva has not attained Moksha, it travels to Pitru Loka (Kanth, 2025c).

In this worldview, the jiva—consciousness endowed with prarabdha—is the masculine

principle. The same consciousness without prarabdha is parabrahman (Kanth, 2025b).

AT T T THTG ST SifoRfd YTf=T 33 srasuyfiierd sHafydan fora
fa&m: I

vyadhi styana samshaya pramada alasya avirati bhranti-darshana alabdhabhumikatva

anavasthitatvani chitta-vikshepah ||

Vikshepa refers to disturbances of the mind that obstruct steadiness in yoga (Patanjali, n.d.,

1.30).
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& CRUIGACRRIEG]]
33T fefde wga I

avaranaat vikshepaad vaa

ajnanam dvividham smritam ||

Vikshepa is ignorance of two kinds: veiling and projection (Vidyaranya, n.d., 1.16).
SfeRIaTIaTaT AU YU |
adhyaropa-apavadabhyam nishprapancham prapanchyate ||

By superimposition and subsequent negation, the non-dual reality is taught (Vidyaranya, n.d.,

1.6-1.11).
Methodology

The second line of the first verse spoken by Sri Krishna in his instruction to Arjuna, as
preserved by Veda Vyasa, presents three decisive expressions: anarya jushtam, aswargyam,
and akirtikaram (Bhagavad Gita 2.2). These terms do not merely convey moral disapproval;
they describe how action, experience, and identity move out of alignment with the natural order
(prakruti). This study adopts these expressions as analytical markers to examine misalignment

at different levels of human existence.

In the civilizational context of Bharath, the word arya (Amarasimha, n.d.) refers to a
person mature in understanding one who lives with refinement, responsibility, self-discipline,
and inner balance. The term has no racial, ethnic, or geographical connotation. Later colonial
interpretations and communist thought, which failed to understand nature’s balance as
articulated in Sanathana Dharma, attempted to associate the term arya with European or
Germanic racial theories. However, such notions have no foundation in the original texts and
lack historical evidence, particularly since no political entity corresponding to Germany existed
five thousand years ago. The Bhagavad Gita, though timeless in its teaching, was recorded

nearly five thousand years ago, long before modern ideas of race or national identity existed.
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These expressions must therefore be interpreted strictly within the philosophical, cultural, and

experiential framework of ancient Bharath.

The expression anaryajushtam means “that which is accepted or preferred by the
anarya.” At the level of work particularly bodily or physical action it refers to actions arising
from confusion, fear, or emotional imbalance. Such work is considered unnatural because it
does not align with Prakruti. Noble or mature individuals (arya) do not accept such actions, not
due to moral superiority, but because their consequences disturb both the individual and the
surrounding order. Thus, anaryajushtam signifies an action that is physically enacted but

inwardly misaligned.

The term aswargyam refers to the consequence of such action at the level of the jiva
(Kanth, 2025c¢). It indicates that such actions do not lead to swarga or swarga-like higher planes
such as Goloka, Satya Loka, Vaikuntha, Kailasha, or Mani Dwipa which symbolise harmony,
clarity, and upliftment. Instead, they naturally draw the jiva toward Naraka-like planes,
understood as states of suffering, contraction, and inner conflict. This movement is not punitive

but causal, unfolding according to the natural law governing experience.

The word akirtikaram addresses the deepest level the self. It does not merely denote
social disgrace, but the formation of a distorted identity. The jiva (conceptual self) does not
exist independently; it is only the conceptual appearance of the actual self. When this
relationship is not understood, kirti, which properly exists because of the existence of the actual
self, is mistakenly attributed to the jiva. Such kirti is necessarily temporary and unstable, arising
from misidentification rather than true alignment. Actions born of this misalignment generate
false honour and fragile recognition, which do not endure. The kirti arises only when life is
lived, that is, when the actual self exists within, and so kirti is something related to the actual

self.

Recognising this threefold analysis, the Arya the mature thinkers of the tradition
presented the eighteen chapters of the Gita, as recorded by Vyasa, as an integrated structure of
three shatkams (combination of six). The first six chapters, known as karma shatkam, explain

how physical work is to be performed in alignment with prakruti, so that action does not
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become anaryajushtam. The next six chapters, the bhakti shatkam, guide the jiva in right inner
orientation, ensuring that lived experience does not descend into naraka-like states. The final
six chapters, the jnana shatkam, culminate in self-knowledge, revealing how true kirti arises
from correct identity and alignment with the self. This tripartite structure provides the
methodological foundation for the present study and maintains continuity between scriptural

analysis and experiential understanding.

Another important dimension that must be understood as being in alignment with nature
lies within the word kashmalam, specifically in the syllable ka, which carries deep
philosophical significance in Sanskrit. The syllable ka is traditionally used to indicate
Parabrahman, the absolute, unconditioned Reality pure, complete, untouched, and free from all
desire or limitation. When this absolute Reality is spoken of as appearing in the form of the
vishvam (the universe), Vedanta explains this through the method of adhyaropa—apavada
(Superimposition - Negation), wherein Brahman, though free from attributes, is provisionally
explained by superimposed distinctions for instruction, which are later withdrawn (Vidyaranya,

n.d., 1.6-1.11).

A key linguistic feature of Sanskrit helps clarify this. When something takes birth from
a root or source, the language naturally forms a dirgha (elongated vowel) to indicate that
relationship. For example, the descendants of Kashyapa are called Kaashyapa. The son of
Parasara is known as Paarasarya. Valmiki is traditionally identified as Praachetasa, indicating
his descent from the Pracheta’s lineage. This appellation appears in the introductory references
of the Ramayana and is supported by Puranic genealogical tradition, rather than by a narrative
episode within the epic. In all these cases, the long vowel expresses that they took birth from
the source. Following the same linguistic principle, whatever appears to emerge from “ka”
naturally becomes “kaa”. This becomes meaningful when one understands the term “mala.” In
Vedantic teaching, impurity (mala) refers to that which does not belong to the essential nature
of the self, arising from identification with the non-self (anatma), as explained in texts such as
Vedanta Sara and Panchadasi. This mala is not real in Parabrahman; it is only an upadhi, a
temporary limiting appearance. Thus, when the pure ka, the Parabrahman, is symbolically

viewed as if it takes on “mala”, the apparent outcome becomes kaama and kaala. Kaama
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represents the force of desire, attraction, and manifestation; kaala represents time, sequence,
change, and dissolution. These two arise only in appearance, not as real modifications of
Parabrahman. Vedanta understands these as expressions of maya operating through vikshepa-
shakti (Vidyaranya, n.d., 1.16), the projecting power by which names, forms, experiential
plurality, and cyclical processes appear. This usage of vikshepa differs from its employment in
Yoga, where the term denotes disturbances or scattering of the mind that obstruct meditative
stability (Patanjali, n.d., 1.30). Through kaama and kala, the entire vishvam appears to operate
movement, creation, experience, and dissolution unfolding within their scope while
Parabrahman itself remains unchanged. The initial superimposition (adhyaropa) is removed

through apavada (negation), revealing the ever-pure, ever-complete absolute (Bhagavad Gita

13.31).

When seen in this symbolic light, ka clarifies the understanding that human life
functions like a divinely directed drama. The pure Reality appears to take on mala, giving rise
to kaama under the influence of kaala, which sustains the cosmic performance in which beings
temporarily play their roles. This insight is echoed across cultures. Shakespeare observed that
“all the world’s a stage.” Long before him, Annamacharya expressed the same idea, “Nanati
Brathuku Natakamu™ in his Telugu kirthana, describing life as a brief natak. The Bhagavad
Gita presents the most ancient articulation when Krishna tells Arjuna that he is only a nimitta,
an instrument (Bhagavad Gita 11.33), while Krishna, the self, is the sutradhari (the cause), the
one directing all outcomes. In this way, Shakespeare echoes Annamacharya, who echoes the
timeless Vedantic wisdom of the Gita: the world is a passing drama shaped by kaama and
kaala, while the pure “ka”, the parabrahman, remains eternally untouched, guiding all from

behind the scenes. The only difference is that Shakespeare stopped at the identification of
drama, and Annamacharya went beyond the drama, saying “s)€QD €050 Q23e30, &)

Q23N (puttutayu nijamu povitayu nijamu), taking birth is nijam a fact that pertains to the

self, marking the commencement of embodied existence. Likewise, the departure from the

body is nijam, signifying a definitive truth at the level of the self.
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In contrast, the continuum of experiences that unfolds between birth and death
constitutes the field of lived existence, which operates as a conceptual and phenomenal order.
This intermediate span of life functions as a drama enacted within Maya, shaped by roles,
identities, and relational constructs that possess pragmatic relevance but lack ultimate
ontological status. Thus, while birth and the relinquishment of the body stand as truths for the
self, the narrative of life in between remains a provisional and interpretive structure rather than

an absolute reality.

Within this viswam the manifest drama of existence, understood as the conceptual or
experiential world living beings operate through two fundamental orientations: Pravruthi
Marga and Nivruthi Marga (Bhagavad Gita 16.7). Pravruthi Marga refers to engagement with
manifestation, action, and relational life within prakriti, while Nivruthi Marga signifies
withdrawal from external engagement toward complete abidance in the self (Bhagavad Gita

3.3).

Sages such as Sanaka, Sanandana, Sanatkumara, and Sanatsujata, Bhagavan Ramana
Mabharshi, and Ramakrishna Parama Hamsa moved in the path of Nivruthi Marga. Having
established themselves wholly in the absolute self, they remain as pure self-awareness without
entering into the dynamics of action, experience, or identity formation. Since they abide
exclusively as the self, the framework of trinity body, jiva, and self does not apply to them in

an operative sense.

Other sages such as Vasishta, Kashyapa, and Daksha chose the path of Pravruthi
Marga. Though firmly rooted in self-knowledge, they engaged with the manifest world through
action, responsibility, and creation. For such beings, the trinity functions as a conscious and
deliberate expression: the body acts, the jiva experiences and relates, and the self remains the

unchanging ground of awareness.

Thus, the trinity is not a universal or compulsory structure for all beings. It operates
meaningfully only within the domain of Pravruthi, where action and experience are present. In
Nivruthi Marga, where existence is centred solely in the self, the trinity dissolves, leaving no

distinction between knower, knowing, and known (Kanth, 2025a). This distinction clarifies
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that the trinity is a functional framework within manifestation, not an absolute description of

reality.

Beings who move along Pravruthi Marga necessarily function within the framework
of the trinity body, jiva, and self and are therefore subject to kaama under the regulating
influence of kaala together called maya (the conceptual world). Desire draws the jiva into
embodied existence, while time governs the duration, transformation, and completion of that
embodiment. For the jiva to experience, sustain, and gradually exhaust its samskaras within

the viswam, the support of prakruti becomes indispensable.

In Sanatana Dharma, prakruti is consistently understood through the maternal principle.
Just as a mother nourishes, protects, disciplines, and enables the growth of her child without
partiality, prakruti holds and supports all beings engaged in Pravruthi Marga. This maternal
role is not a poetic imagination but a structural feature of existence itself. Hence, the sustaining

forces of nature are expressed as divine mothers, each governing a specific dimension of

embodied life.

In Sanatana Dharma, nourishment (poshana) is fundamentally understood through the
maternal principle (matru-tattva), wherein nature itself functions as the sustaining mother of
the jiva. Just as Gomatha nourishes through sustenance, Bhu Matha provides the physical body,
habitat, and material field for action, and Prakruti Matha governs vitality, balance, and the
conditions necessary for embodied existence; all forms of support required for life are delivered
through nature’s maternal functioning. These provisions nourishment, health, resilience,
cognitive capacity, environmental conditions, and material resources generally do not arise
from immediate prayer or ritual alone, but unfold precisely according to prarabdha, the karmic
continuity carried from previous births (Kanth, 2025¢). Ease and hardship, abundance and
limitation, comfort and discomfort are thus not arbitrary rewards or punishments, but structured
experiences administered by nature to enable endurance, learning, and transformation. In this
view, the maternal forces are not sectarian divinities who selectively bestow favour, but
expressions of an impartial natural order that sustains, disciplines, and matures the jiva through

exact karmic correspondence. They are not sectarian “Hindu gods” who selectively reward
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worshippers, but expressions of the infinite and impartial functioning of nature itself, through

which karmic outcomes are delivered with precision.

To communicate this principle, bhakti traditions often employ illustrative narratives. In
devotional folklore surrounding Bhakta Ramadasu, it is narrated that after his imprisonment,
he questioned Sri Rama as to why royal favour and darshan appeared earlier for a Golconda
ruler than for a devotee who suffered for dharma. In response, Sri Rama is said to have
explained that the ruler’s prosperity was not accidental nor a result of present devotion, but the
fruition of tapas performed toward Lord Shiva in a previous birth. Since that tapas was limited

in orientation, its result manifested as worldly authority and wealth rather than Moksha.

This narrative serves to clarify that divine vision or material success does not
necessarily indicate attainment of self-realisation, nor does the absence of worship of Lakshmi
Devi prevent the manifestation of wealth. Prosperity arises wherever prarabdha demands its
expression, irrespective of present belief, ritual practice, or religious affiliation. Thus,
individuals who do not consciously worship Lakshmi Devi may still possess great wealth,
while devoted worshippers may experience limitation both being lawful outcomes of karmic
continuity rather than divine preference. It must be noted that this account must be understood

as a pedagogical narrative preserved within the oral bhakti tradition.

In this connection, the author also recalls a formative anecdote narrated by his Guru
from the life of Swami Vivekananda. Vivekananda once observed children playing in the sand,
constructing a small temple and placing a stone at its centre as the deity. A British onlooker
mocked the children and kicked the stone aside, remarking that their god had done nothing to
him. One child responded with firm conviction that when the man died and entered Naraka,
the same God would hold him accountable and punish him for the act. Vivekananda later
reflected that it was not the literal statement that moved him, but the shraddha the fearless inner

certainty with which the child spoke.

This narration serves as a reminder that shraddha is not dependent on scholarship, age,
or formal learning, but arises from inner alignment and sincerity of perception. While reflecting

on this, the Guru offered a crucial clarification: whether one believes in the existence of swarga
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or naraka does not determine one’s existence. Their reality is independent of human acceptance
or denial. By way of analogy, he pointed out that Pluto existed long before it was identified or

later reclassified by NASA; human classification altered understanding, not existence.

In a similar manner, while living within the physical body, one may not directly
experience Swarga or Naraka. Yet, Shraddha in Shastra may lead one to accept their existence,
which may initially appear as blind belief. The Guru clarified that such a belief is not invalid;
it often functions as an ethical and psychological guide, and through lived experience and
maturity of understanding, it is eventually verified at higher levels of knowledge. In this sense,

shraddha and jnana are not opposites what begins as belief may mature into clarity.

This understanding also explains a common cultural intuition in Bharata: when a jiva,
irrespective of place or religious background, is blessed with wealth, it is naturally understood
as the fruition of good karma, expressed through the grace of Lakshmi Devi. The attribution

reflects recognition of karmic order rather than sectarian identity.

An important distinction follows from this. A jiva that retains inner recognition of the
maternal structure of prakruti is naturally born within Sanatana Dharma, where these principles
are consciously articulated. Other jivas, lacking this recognition, may take birth within different
mathams. In all cases, the same karmic law and maternal prakruti govern life impartially. The
difference of religious birth thus reflects the difference of inner orientation, not the difference

of cosmic justice.

Thus, while kaama draws the jiva into embodied existence and kaala governs its
progression and completion, prakruti expressed through Lakshmi, Bhu Matha, and Parvati
upholds, nourishes, and educates the jiva throughout its journey in the viswam in a maternal
manner, making both the continuity of life and the gradual exhaustion of samskaras possible.
In this sense, Pravruthi Marga operates through an ever-present trinity across the entire viswam,

independent of the location, form, or conditions into which the jiva takes birth.
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With this background, the present paper, Nature’s Trinity Expressions — The Trinity of
Human, seeks to demonstrate how the teachings of the Bhagavad Gita and related texts arise
from an understanding of three levels of human identity: the body-centred individual, the
reflective jiva, and the contemplative seeker of the atma (the actual self) (Kanth, 2025c).
Among these, the body functions primarily as an instrument for acting (karma) and for

undergoing the results of those actions.

The body, however, never functions independently. In the absence of the jiva, it
becomes inert matter. At the same time, even when a person consciously chooses not to perform
physical work, bodily processes continue automatically. Digestion proceeds according to what
has been consumed, respiration continues through inhalation and exhalation, and the organs
function in accordance with their own natural rhythms. These processes persist even during
sleep, without deliberate intention. This demonstrates that bodily functioning is governed not

merely by conscious choice but by an inherent natural order.

When an individual remains idle for extended periods, elders often insist that the person
engage in some form of activity rather than lapse into inactivity. This observation reflects a
deeper dharmic insight: the organs of the body are continuously engaged in rana, an ongoing
struggle or effort to sustain the presence of the jiva within the body. Life itself is maintained
through this uninterrupted inner activity. The moment this rana ceases, the resulting state is
marana. In Sanskrit, the syllable ma denotes negation; thus, the negation of rana gives rise to
marana, the cessation of life. Existence within the body is therefore inseparable from

continuous activity, whether voluntary or involuntary.

From this perspective, the rejection of action and the embrace of total idleness are not
regarded as noble. Dharmic understanding consistently affirms that one must continue to act
meaningfully, in accordance with one’s role, capacity, and stage of life. This insight forms the
immediate background to Sri Krishna’s instruction to Arjuna. When Arjuna expresses a desire
to withdraw from action, surrender to death, and avoid engagement altogether, Krishna rejects
this disposition as anarya jushtam an attitude accepted only by the unwise and not by the noble

(Bhagavad Gita 2.2).
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This guidance, which emphasises the necessity of action performed through the body
without inner confusion or misalignment, was recorded by Vyasa across the first six chapters
of the Gita. Arya (learned scholars) traditionally identify this section as the karma shatkam,
underscoring the foundational role of action in embodied human life. It must be clearly noted
that the karma shatkam is not a doctrine meant for inert or lifeless bodies. The standards of
action described within it repeatedly integrate bhakti and jnana, making it a teaching intended
for all living beings. It addresses action as performed by the embodied individual, guided by
the reflective jiva, and illuminated by the self. In this sense, the karma shatkam speaks
simultaneously to the operational self engaged in the world, the conceptual self shaped by

understanding, and the deeper self that remains the silent witness of all action.

In continuation, the very fact that a person is alive indicates that the jiva understood as
parabrahman associated with samskara is present and expressing itself through the body.
Every day experience confirms this. When a particular part of the body is injured, although the
injury occurs at the physical level, the response is naturally expressed as “I feel pain.” In this
expression, the sense of “I” is not limited to the injured body part, but is instinctively located
at the level of the jiva. This capacity to experience, recognise, and articulate pain in this manner

marks the emergence of human awareness beyond mere physical existence.

The jiva is thus identified as the purusha or kshetrajna (Bhagavad Gita 13.31), the
knower of the field (here, purusha denotes the conscious subject; accordingly, even when a
matah mother leaves the body, she is referred to as a Pitru devata, and the realm is named Pitru
loka rather than Matru loka, reflecting causal and conscious identity rather than biological or
social gender). It exists continuously because its true nature is Parabrahman. At the same time,
the jiva may be understood as Parabrahman (Kanth, 2025b; Bhagavad Gita 4.13) with
individuality, emotion, and memory superimposed through samskara. Since the attribute of
nitya ever-existence belongs to parabrahman, the jiva naturally carries an urge for continuity
and permanence. However, this urge is often misdirected toward sustained existence within the
conceptual world of maya, which itself appears endless. This misplacement of the desire for

permanence upon the impermanent constitutes ajnana.
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As long as this ignorance persists, the jiva, upon leaving the physical body, continues
to move through various experiential planes, such as swarga (uplifted states) or naraka
(contracted states), in accordance with its accumulated impressions (Kanth, 2025c¢). From this
standpoint, the instruction of Sri Krishna to Arjuna may be understood as addressing the natural
tendencies of the jiva. A person who identifies primarily with the body is guided to perform
karma appropriate to that condition. When identification rises to the level of the jiva, one is
encouraged not to abandon action, but to refine it through dedication, responsibility, and inner

alignment.

The attitude of total withdrawal—expressed as “I want nothing; I will abandon all
action”—is therefore rejected as aswargyam. Such a disposition does not lead to upliftment,
but instead draws the jiva toward lower experiential states, as it is born of confusion rather than
clarity. True refinement lies not in the rejection of action, but in action performed with

awareness of the jiva s role and responsibility within the world.

This teaching, which transforms action through inner orientation rather than
renunciation arising from despair, was recorded by Vyasa across the next six chapters of the
Bhagavad Gita. Arya traditionally identifies this section as the bhakti shatkam—not as mere
emotional devotion, but as action (karma) performed with understanding (jnana), wherein the

jiva aligns itself with purpose, dedication, and sustained excellence in action.

The third level consists of those who possess clear knowledge of the self and identify
themselves with Parabrahman. For such individuals, there is nothing apart from Parabrahman;
yet, as long as they continue to exist within a body, their expression in the world is guided by
dharma. Their conduct naturally aligns with prakruti, and through such alignment, they
function as instruments of balance and order within society (Kanth, 2025d). Because their
actions arise from clarity rather than personal desire, they are honoured with kirti—an enduring

recognition rooted in dharmic living rather than temporary social fame.

Arjuna, however, had not reached this level of understanding. His desire to abandon
action and withdraw completely did not arise from self-knowledge, but from confusion and

emotional disturbance. Recognising this, Sri Krishna cautioned him that such an attitude would
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lead to akirtikaram—the loss of honour and inner integrity. True renunciation, Krishna
indicates, is not the rejection of action, but freedom from ignorance while remaining engaged

in the world.

The teachings that address this highest level of understanding—where knowledge of
the self refines action and intention—were recorded by Vyasa across the final six chapters of
the Bhagavad Gita. Aryas traditionally refer to this portion as the jnana shatkam, as it centres
on self-knowledge and the transformation of human conduct through recognition of

Parabrahman.

For this reason, the well-known disciplines of karma, bhakti, and jnana are not separate
or step-by-step methods. They are interconnected ways of living, each containing the other two
within it. Karma becomes meaningful when supported by devotion and clear understanding.
Bhakti gains depth when joined with responsible action and thoughtful reflection. Jnana is not
a distant or isolated ideal; it expresses itself through the right action, emotional balance, and a
sense of harmony with life and also with nature (Kanth, 2025d). Rather than three independent

paths, they represent three expressions of the same human search for clarity and order.

In today’s society, this integrated understanding is often missing. Many people take up
different practices that do not suit their inner growth and therefore live unhappily. This does
not happen because they reject dharma, but because the natural connection between karma,

bhakti, and jnana is not clearly understood.

As a result, adhyatma sadhana (Self-centric education) is often treated as a special or
separate practice, rather than as something to be lived naturally in everyday life. This confusion
mainly arises because the original meanings of concepts, the purpose behind the practices, and
the way these teachings were meant to guide daily living are no longer clearly understood by
many. At the level of prakruti, this same misalignment expresses itself through the functioning

of the gunas.
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The trinity of nature is expressed through the three gunas—sattva, rajas, and tamas—
as presented in the Guna Traya Vibhaga Yoga of the Bhagavad Gita. These gunas are not moral
labels, but natural forces that govern movement, stability, and inertia within prakruti. All forms
of behaviour, perception, and experience in the manifest world arise from their interaction with

the jiva to get a body to act (Bhagavad Gita 14.5).

While prakruti expresses itself through the three gunas—sattva, rajas, and tamas—each
guna further manifests in two possible orientations. This twofold expression is explained in the
Daiva—Asura Sampad Vibhaga Yoga of the Bhagavad Gita. The same guna can support either
a daiva orientation, which uplifts, refines, and harmonises life, or an asura orientation, which
distorts awareness and leads toward bondage and self-centredness. Which of these expressions
arises depends not on the guna alone, but on the level of understanding and inner alignment of
the jiva. Thus, sattva may express itself as clarity, humility, and balance when guided by daiva
qualities, or it may turn into pride in knowledge and moral superiority when coloured by asura
tendencies. Similarly, rajas may function as disciplined effort and responsible action when
refined by awareness, or descend into greed, aggression, and restless desire when driven by
ignorance. Even famas, often misunderstood as purely negative, can be expressed as rest,
withdrawal, and stability when appropriately aligned, or as inertia, delusion, and negligence
when misdirected. In this way, the guma traya does not operate mechanically or
deterministically; its expression is shaped by awareness, intention, and the inner maturity of

the individual.

Within nature’s trinity of gunas, each quality—sattva, rajas, and tamas—can express
itself in either an elevating or a distorting manner. Because of this dual possibility, it becomes
essential for every individual to have clarity about their own level of awareness and maturity.
Such clarity must include an understanding of how karma, bhakti, and jnana function together,
rather than as separate or opposing practices. Whether one is engaged in Pravruthi Marga
through active participation in worldly life or oriented toward Nivruthi Marga through inner
withdrawal, this integrated awareness remains necessary. In both orientations, action, devotion,

and knowledge must operate in harmony, guided by clear self-understanding. Without this
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integration, the same gunas that sustain life can become causes of confusion and bondage; with

it, they support balance, growth, and clarity in both outer life and inner realisation.

At this juncture, it becomes necessary to state a critical methodological position of the
present study. The resolution of the misalignments identified above—whether at the level of
action, experience, or identity—cannot be adequately addressed through fragmented modern
frameworks or imported philosophical models. Systems that isolate psychology from ethics,
action from awareness, or individual well-being from cosmic order lack the structural depth
required to account for lived human experience in its entirety. The Bharathiya sasthric
traditions alone present an integrated and nature-aligned solution, wherein human maturity is
understood as a gradual refinement of perception rather than as behavioural correction or

ideological belief.

Accordingly, the discussion that follows adheres exclusively to these indigenous
frameworks, not as cultural assertions, but as experiential systems that have sustained harmony
between individual life, social responsibility, and the natural order across centuries. Within this
perspective, maturity is not imposed or enforced; it is cultivated through the right

understanding of one’s place within prakruti.

This integrative vision is not merely conceptual but is consistently reflected in the very
architectural and structural logic of Bharathiya culture itself, where meaning is organised

through progressive depth rather than linear instruction.

Though the Veda is essentially one, it is traditionally expressed through three primary
divisions—the Rig Veda, Yajur Veda, and Sama Veda. This threefold expression may be
understood symbolically through the structure of a temple. A temple is arranged with
progressive movement inward, passing through outer prakaras and gopurams (Gateway
Tower), and culminating in the garbha griha, where the vigraha of Bhagawan is established

as the sacred centre.
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Within this symbolic framework, the Rig Veda may be viewed as one of the gopurams
in the temple-like structure of the Veda, and the Sama Veda as another, and the Yajur Veda as
occupying the position of the garbha griha. Significantly, within the Yajur Veda appears the
mantra “Namah Sivaya”, which holds a unique place in the tradition. Unlike other Vedic
mantras that are governed by specific rules of initiation and eligibility, Namah Sivaya is
traditionally accepted as a mantra that may be chanted by anyone, in any state or situation. For
this reason, it is taught in many lineages as the first syllabic initiation during vidyarambha
(initiation into education). This mantra occurs in the Namakam section of the Sri Rudram,
specifically in its centre, reflecting its central and foundational role. Its position symbolically
mirrors the function of the garbha griha with the vigraha—not as an outer formality, but as a

living centre that sustains practice through simplicity and inner alignment.

A parallel structure is found in the Bhagavad Gita. Just as the Yajur Veda occupies a
symbolic centre among the Vedas, the Gita reaches its conceptual centre in the bhakti shatkam.
At the heart of this section lies the ninth chapter, Raja Vidya — Raja Guhya Yogam, where Sri
Krishna reveals how to recognise nature’s trinity and align the self at all three levels—the
bodily self (deha), the conceptual self (jiva), and the actual self (atma)—with prakruti in order
to live in harmony. Like the mantra Namah Sivaya, this teaching is direct, central, and

accessible, guiding life through inner orientation rather than external qualification.

In the Bhagavad Gita, Chapter 9 presents a refined vision of reality where the
relationship between Drashta (the seer), Drushti (the process of seeing or awareness), and
Drushyam (the seen world) is clearly brought to light. Though these three appear distinct in
ordinary experience, Sri Krishna reveals that they are unified in their source and sustained by

the same underlying reality.

When perception is clouded by moha, one develops fruitless expectations (mogha-
asha), through which engagement with sense-objects leads to bondage at the experiential level

(Bhagavad Gita 9.12).
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In contrast, Sri Krishna describes the mahatma as one who abides in daivi prakruti.
Here, perception is no longer governed by moha but by knowledge of the imperishable source
of all beings (bhutadim avyayam). With this transformation of Drushti, engagement with the
world continues, yet it no longer binds the experiencer. The Drashta remains established in his

true nature, even while the drushya persists (Bhagavad Gita 9.13).

Thus, Raja Vidya does not negate the world, nor does it deny action. Instead, it
transforms vision. When Drushti is aligned with the right understanding, the Drashta remains
free while engaging fully with Drushyam. This is why Chapter 9 occupies the conceptual centre
of the Gita. It articulates a way of living in the world without fragmentation, recognizing nature,

action, and the self as expressions of a single harmonious reality.

Drushti is the factor that shapes perception. It is not merely what is seen, but the manner
in which seeing itself is oriented. The same reality appears differently depending on the
alignment of vision. This distinction becomes evident in lived experience. Wood exists in
nature as it is; it is yadartha—the underlying content. In ordinary life, however, one does not
engage with wood as such. Interaction occurs through functional identities such as a chair or a
table. These are padarthas—conceptual forms imposed upon the content through usage,
naming, and purpose. The wood itself remains unchanged, yet through human engagement, it
is apprehended as a functional object. Thus, in lived experience, wood constitutes the content,

while a chair or a table represents the concept.

A similar and more intimate experience is seen in gold. When people purchase gold,
they do not purchase it as raw gold alone; they purchase it in the form of ornaments. No one
decorates with pure gold. Gold, when mixed with something that is not gold (mala), becomes
an ornament. The ornament has a form, a name, and a specific use. In this relationship, gold is
vadartha (content), while the ornament is padartha (conceptual form). This is clearly reflected
in common human experience: when someone loses a necklace or a ring, the sorrow is not truly
for the loss of the particular design or shape, but for the loss of the gold itself. Even in grief,

attention naturally returns to the content rather than the form.

Volume 11, Special Issue 3, June 2026
International Virtual Conference on “Reimagining Higher Education in 21st Century: An
Inclusive Way Towards Viksit Bharat via NEP 2020 and IKS”

Page No. 199




Vidhyayana - ISSN 2454-8596

e / An International Multidisciplinary Peer-Reviewed E-Journal
p—— www.vidhyayanaejournal.org
l'-_-v By Mr'u‘ '. Indexed in: Crossref, ROAD & Google Scholar

In the same manner, Parabrahman associated with mala appears as the jiva. The jiva
acquires a body and a name, just as an ornament acquires a form and designation. The jiva is
therefore padartha—a conceptual appearance—while Parabrahman is yadartha, the
underlying reality. Just as wood remains wood irrespective of being called a chair or table, and
gold remains gold irrespective of ornamentation, Parabrahman remains unchanged irrespective

of the appearance of individuality.

Therefore, the crucial question is not about existence, but about where one binds one’s
Drushti. If perception binds itself to padartha—the conceptual form—confusion arises. If
Drushti 1s anchored in yadartha—the underlying reality—clarity naturally unfolds. The
difference between bondage and freedom, confusion and harmony, lies not in what exists, but
in how reality is perceived. This is the strategy of adhyatma vidya (self-centric education), or

the Para-Vidya or the Raja Vidya training (Vidyaranya, n.d., 1.6-1.11).

Thus, the entire analysis was spoken by Sri Krishna to Arjuna on the battlefield in three
terms: “anarya jushtam aswargyam akirthikaram”, which led to more than 700 slokas as
recorded by Vyasa Bhagawan. And the Arya (noble people) teach this as the nature’s trinity

and trinity of the human within, in guru-sishya parampara.
Results

The present study brings out patterns that are readily observable in lived human
experience, independent of belief systems or doctrinal commitments. Everyday life itself
reveals that clarity in thinking, stability in action, and coherence in behaviour depend primarily
on how individuals understand themselves and relate to their experiences. When this
understanding is fragmented, confusion and instability naturally arise; when it is aligned,
steadiness and maturity follow. The conceptual framework explored in this paper articulates

this natural process with precision.

One significant outcome of this inquiry is the recognition that human instability—
especially among youth—often arises from unclear self-location. When individuals fluctuate

between bodily impulses, emotional reactivity, and borrowed identities, thinking becomes
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inconsistent and decision-making weakens. By distinguishing clearly between the functioning
of the body, the experiencing individuality (jiva), and the witnessing self, the framework
developed here supports mental steadiness and continuity of thought. This directly contributes
to emotional balance and resilience, qualities increasingly needed in contemporary social

conditions.

The study also highlights that cognitive skills develop most effectively when perception
is properly oriented. When individuals learn to observe experiences rather than become
overwhelmed by them, attention improves, discrimination sharpens, and reflective thinking
strengthens. This shift does not require withdrawal from life; rather, it refines engagement. As
a result, students and members of the general public gain improved abilities in comprehension,

contextual understanding, and thoughtful response, rather than impulsive reaction.

Another important result is the development of a holistic understanding of the world.
Instead of viewing life as a conflict between inner and outer, spiritual and material, or personal
and social, this framework enables individuals to see action, experience, and awareness as
interconnected expressions of a single living order. Such an understanding naturally gives rise
to ethical behaviour, not imposed by rules but emerging from clarity. When individuals
recognise how actions affect experience and identity, responsibility becomes intuitive rather

than enforced.

The practical value of this study lies in its applicability to students, educators, and
general society. For students, it offers a stable foundation for self-understanding that supports
academic focus, emotional regulation, and purposeful effort. For educators, it provides a non-
sectarian conceptual lens through which values, discipline, and learning can be integrated
without moralising or psychological reductionism. For the wider public, it offers a way to
engage fully with life while remaining inwardly steady, reducing anxiety, confusion, and

reactive behaviour.

Importantly, the study demonstrates that inner growth does not require rejection of
modern life or professional engagement. Stability, clarity, and maturity arise not from escape

but from alignment—alignment between perception, action, and understanding. This insight is
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especially relevant in a time when individuals are encouraged either toward unchecked material
pursuit or toward impractical withdrawal. The framework articulated here supports a balanced

way of living that is both grounded and reflective.

Overall, the results indicate that when individuals gradually refine their understanding
of self and experience, thinking becomes stable, cognition becomes clear, behaviour becomes
appropriate, and life gains coherence. These outcomes are not speculative ideals but observable
human capacities that mature naturally when perception is properly aligned.
What is revealed here is not a culturally bounded idea, but a pattern inherent in human
experience itself. The sustained presence of these insights throughout the Puranas, Itihasas,
Kavyas, Gitas, and Vedas affirms that Bharatiya culture evolved in intimate harmony with
prakruti. It preserved natural laws of human understanding rather than constructing artificial

philosophical systems.
Further Scope

With the conceptual framework now clarified, this study also draws attention to how
many prevailing societal misunderstandings arise from limited linguistic clarity, reduced
cultivation of cognitive skills, and the constraints of contemporary educational models. By
identifying and addressing these factors, the paper helps restore a more faithful and coherent

understanding of the subject.

As a further scope, the insights presented here point toward their practical application
within Pravruthi Marga. When lived consciously, this framework supports the development of
human values such as responsibility, balance, compassion, clarity of purpose, and ethical
engagement with society. It provides guidance for meaningful action, right perception, and
integrated living within the world. At the same time, it is important to note that this framework
is not intended to prescribe or regulate Nivruthi Marga. Nivruthi does not imply inertia or
withdrawal born of confusion; it signifies abidance in Parabrahman as pure consciousness,
beyond action and reaction. Thus, while the present study primarily guides life in Pravruthi
Marga, its deeper understanding naturally prepares the ground for clarity regarding Nivruthi,

without conflating the two.
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The true value of this inquiry, therefore, lies not only in conceptual clarity, but in its
capacity to inform lived experience—especially within active human life—where

understanding, action, and awareness must function together in harmony.
Conclusion

This paper explored Natures Trinity Expressions and the Trinity of the Human as
Expressed in the Bhagavad Gita, treating its teachings not as abstract doctrine but as a practical
framework for human living. By examining Sri Krishna’s diagnostic terms—anarya jushtam,
aswargyam, and akirtikaram—the study identified misalignment at the levels of action,
experience, and identity, and showed how these correspond to the body, jiva, and self. The
traditional structuring of the Gita into karma, bhakti, and jnana shatkams was thus understood

as an integrated vision of life rather than a sequence of separate paths.

The analysis highlighted that this trinity operates meaningfully within Pravruthi Marga,
where human life unfolds through action, responsibility, and relationship. Here, prakruti,
functioning through the Guna Traya, sustains life and experience, while clarity of perception
determines whether these forces lead toward harmony or confusion. The study further clarified
that Nivruthi Marga is not inactivity or withdrawal born of negation, but abidance in

Parabrahman as pure consciousness, where the trinity dissolves, and action no longer binds.

By bringing together scriptural insight, linguistic reasoning, and lived experience, the
paper re-establishes the Bhagavad Gita as a guide for aligning human life with the natural order.
When karma, bhakti, and jnana are understood as mutually inclusive expressions of clarity
rather than isolated disciplines, Adhyatma Sadhana ceases to be a specialised practice and

becomes a lived way of life.

Human fulfilment does not arise from rejecting the world nor from being entangled in
it, but from seeing rightly and living in alignment. When perception is anchored in reality rather
than concept, action becomes harmonious, experience becomes meaningful, and life itself

reflects the order of nature.
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Thus, the study contributes a practical and experiential framework that supports steady
human development, cognitive clarity, and ethical living, grounded in principles that have long

guided reflective human cultures.
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